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Abstract
The Reformation in European history was an attempt to remove ecclesiastical authority 
from political (or secular) authority and culture – a process called secularisation. During 
the eighteenth and especially nineteenth centuries, however, secularisation gained a differ-
ent meaning, which is, briefly stated, evolving from religiousness to irreligiousness. Instead 
of referring to becoming free from religious tutelage, it began to refer to the total isolation 
of societies from religion. For those who saw secularisation as atheism, having ideas which 
were supportive of secularisation and having a religious basis was contradictory. For ex-
ample, Francis Bacon was interpreted as non­secular due to his usage of the Bible as his 
reference to justify his ideas regarding the liberation of science from theology. Contrarily, 
in this paper, I argue that Bacon’s philosophy of nature is secular. To do this, alongside 
addressing Biblical references presented in his works, I will also explore how Bacon freed 



























own contributions  to  research, and  the sixth 
and final section would provide a systematic 
statement of  the  ‘final goals and benefits of 
his  new  science’.”  –  Stephen A.  McKnight, 
“Religion and Francis Bacon’s Scientific Uto-
pianism”, Zygon 471 (2007) 42, pp. 463–486, 
p.  471,  doi:  https://doi.org/10.1111/j.1467-
9744.2007.00463.x.  Thus,  in  the  rest  of  the 
































light  in  the  eighteenth  and  nineteenth  centuries.  In  the  eighteenth  century, 
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is  stated  by  Christopher  Nadon  as  follows: 
“… secularisation (saeculariatio) is a term of 
Christian origin referring to the dispensation 
occasionally  given  a  member  of  a  religious 
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they  did  not  call  themselves  scholastics,  or  we  can  classify  some  poets  as 
romantic,  even  if  they  did  not  call  themselves  romantic.  Luther  wanted  to 














knowledge, which was  formed by  religious  authorities.14 This  approach  to 
secular  knowledge,  which  was  seen  by  Bacon  as  obstructive  to  the  devel-
opment  of  natural  philosophy,  can  be  classified  into  two  categories.  First, 
excessive knowledge of nature causes atheism. Second, natural knowledge 
should be appreciated if it can be used to understand the Scriptures.15 Bacon 







can cause us  to  regain our prelapsarian welfare.  I argue  that  this argument 






























1. Is knowledge innocent?
Secular knowledge, or the knowledge of nature, was seen by most religious 
authorities  as  the  cause  of  original  sin  or  temptation  of  the  human  being, 
which caused the fall of man.16 It was believed, therefore, that if a man had 
secularity  does  not  necessarily  refer  to  ma-
terialism or atheism. Bacon’s secular natural 
philosophy does not have to be a result of a 
belief  that  there  is  an enmity between  secu-
larity and religion. Paterson can be given as 
an example of someone who argues that Ba-
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in  the  establishment  of  the  separation  of  the 
church and state in the United States.” – C. Na-
don, “Enlightenment and Secularism”, p. xxii. 
Nadon  coined  the  term  religious secularism 
to be able to define the position of those who 






be  grounded,  on  religious  presuppositions.” 
– C. Nadon, “Enlightenment and Secularism”, 
p. xxii. Robert Faulkner argues in his Bacon’s 
New Atlantis: From Faith in God to Faith in 
Progress  that  Bacon’s  New Atlantis  transfers 
authority from priests to scientists who do not 
deny  religion. Cf. Robert Faulkner, “Bacon’s 




For  the  views  of  religious  authorities  about 
the  relation  between  theology  and  natural 
philosophy,  cf.  Edward  Grant,  Science and 
Religion, 400 BC to AD 1550: From Aristo-
tle to Copernicus, Johns Hopkins University 
Press, Baltimore 2006, pp. 191–220; Edward 





thers:  “Augustine  strongly  urged  Christians 
not  to  seek  secular  knowledge  for  its  own 
sake but to take only what is useful for a bet-
ter understanding of scripture.” – E. Grant, A 






















ing  words  of  St.  Jerome,  who  was  another 
one of the Church Fathers: “Is it not evident 
that a man who day and night wrestles with 
the  dialectic  art,  the  student  of  natural  sci-
ence whose gaze pierces  the heavens, walks 
in  vanity  of  understanding  and  darkness  of 
mind?”  –  Peter  Harrison,  “Curiosity,  For-
bidden  Knowledge,  and  the  Reformation  of 











Serpent,  and  therefore  where  it  entreth  into  a  man,  it  makes  him  swel.  Scientia inflat. That 
Salomon giues a Censure, That there is no end of making Bookes, and that much reading is 
wearinesse of the flesh. And againe in another place, That in spatious knowledge, there is much 
contristation, and that he that encreaseth knowledge, encreaseth anxietie: that Saint Paul giues 






























“God hath made all thinges beautifull or decent in the true returne of their seasons. Also hee 
hath placed the world in Mans heart, yet cannot Man finde out the worke which God worketh 













As a  result, Bacon believed  that, because  the human mind has enough ca-
pacity, the quantity of knowledge is not a problem. Further, the Apostle (St. 
Paul) shows us  the way to avoid a man’s brain from the swelling effect of 


















In  1  Corinthians  it  says:  “Knowledge  puffs 
up,  but  love  builds  up.”  (1  Cor  8:1)  –  The 
Holy Bible. New International Version, con-















where  they  can  find  similar  passages  in  the 
De  Augmentis Scientiarum  to  those  which  I 
have quoted from Advancement of Learning. 
As  to  the  discussion  on  final  causes  in  sec-
tions five and six, I preferred to use mostly De 
Augmentis Scientiarum,  even  though similar 
views  can  be  found  in  the  Advancement of 




Francis  Bacon,  The Advancement of Learn-
ing,  in:  Michael  Kiernan  (ed.),  The Oxford 




















known,  saw  in  the  sciences  the  prospect  of 
restoring,  or  at  least  repairing,  the  losses  to 
knowledge  that  has  resulted  from  the  Fall.” 
–  Peter  Harrison,  The Fall of Man and the 
Foundations of Science, Cambridge Universi-
ty Press, Cambridge 2007, p. 4. Cf. Peter Har-
rison,  “Francis  Bacon,  Natural  Philosophy, 
and  the  Cultivation  of  the  Mind”,  Perspec-
tives on Science  20  (2012)  2,  pp.  139–158, 
doi:  https://doi.org/10.1162/posc_a_00060; 
Stephen  Gaukroger, Francis Bacon and the 
















“The first, That wee doe not so place our felicitie in knowledge, as wee forget our mortalitie. 
The second, That we make application of our knowledge to giue our selues repose and content-
ment, and not distast or repining. The third: that we doe not presume by the contemplation of 
Nature, to attaine to the misteries of God.”30


































the key  to seeing  the bond between  the first and  the second causes, makes 
Bacon’s natural philosophy non-secular. I will answer this question below.





























F. Bacon, The Advancement of Learning, p. 7.
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the  true  religion”.  –  J. Henry, Knowledge is 
Power, p. 92. However, Bacon does not think 
in  the  same  way  as  St. Augustine  about  the 
role  of  natural  philosophy.  First,  according 





of  faith  and  for  this  very  reason  Bacon  ac-




tures  as  the  existence  of  God,  and  the  con-
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Civill and Morall, in: Michael Kiernan (ed.), 
The Oxford Francis Bacon Vol. XV,  Oxford 
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mentis Scientiarum, in: James Spedding et al 















I  should emphasise  that  the bond between God and  the second causes  is a 
justification of God’s  existence because  it  helps us  to  see  the whole  chain 
of  causes  which  springs  from  a  certain  source,  God  (the  first  cause);  and, 
































‘Sacred  theology’  (divinity),  in comparison, deals with  the  ‘words of God’ 
(mysteries of God). However, as mentioned above, we should not try to ex-



































F.  Bacon,  The Advancement of Learning,  p. 
37. Also:  “…  no  light  of  nature  extends  to 
declare  the will and worship of God. For as 




F.  Bacon,  The Advancement of Learning,  p. 
78. Cf. F. Bacon, De Augmentis Scientiarum 
Vol IV, pp. 341–342.
41
Bacon  distinguishes  theology  into  ‘natural 
theology’ and  ‘sacred  theology’. For Bacon, 
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Vol IV, pp. 341–342.
43
Cf. F. Bacon, The Advancement of Learning, 
p.  188;  F.  Bacon, Novum Organum,  p.  103; 
F. Bacon, De Augmentis Scientiarum Vol IV, 
p. 342.
44







John  Briggs  problematically  argues:  “In  the 



















Firstly, as  it  is also emphasised by Manzo herself,  the axiom regarding the 


























5. A virgin consecrated to God: 
   Final causes as a result of barren inquisitions






























‘metaphysical  speculations’  because,  as  mentioned  above,  final  causes  are 
related to man’s nature instead of the nature of the universe.
Formal causes, however,  are  the proper objects of natural philosophers,  so 
they  should  be  investigated with  the  proper  method  of  natural  philosophy, 
which is Bacon’s new inductive experimental method.60 This distinction be-
49
Silvia  Alejandra  Manzo,  “Holy  Writ,  My-
thology, and  the Foundations of Francis Ba-
con’s Principle of the Constancy of Matter”, 











Peter  Forshaw  states:  “In  a  similar  way  to 
Luther, Paracelsus had called  for a  return  to 
scripture,  though  for  him  this  meant  God’s 
two  books,  Word  and  World.  (…)  It  is  evi-
dent, too, that he understands these books to 
be mutually  revelatory.” – Peter  J. Forshaw, 
“Vitriolic  Reactions:  Orthodox  Responses 
to  the Alchemical  Exegesis  of  Genesis”,  in: 
Kevin  Killeen,  Peter  J.  Forshaw  (eds.), The 




natural  philosophy  and  the  Scriptures  can 
be  used  in  explaining  each  other.  Forshaw 
also  states  that  “Paracelsus  took  Genesis  as 
the  legitimising basis  for his own research”. 
– Ibid., p. 113. Allen Debus also states: “For 
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of the Critics of the Inductive Method”, Stud-
ies in the History and Philosophy of Science 
4  (1973)  3,  pp.  241–278,  doi:  https://doi.
org/10.1016/0039–3681(73)90010–1; Doina-
Cristina Rusu, From Natural History to Natu-
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con and the Progress of Knowledge”, Journal 
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De  Maistre’s  point  is  that,  on  the  one  hand,  Bacon  says  that  mixing  final 
causes with physical  inquiries is wrong, but on the other hand, Bacon says 







































mind  from  the  structure  of  things,  and  assigning  ‘the  causes  of  particular 







6. Teleology or non-teleology in nature
Bacon criticises Aristotle for putting nature, instead of God, as the fountain of 
final causes.67 He believes that Aristotle made nature pregnant to final causes, 
wasted  time  on  final  causes,  and  mixed  his  natural  philosophy  with  these 





ence”,  in: M. Peltonen  (ed.), The Cambridge 
Companion to Bacon, pp. 75–98, doi: https://
doi.org/10.1017/ccol052143498x.004; John P. 
McCaskey, Regula Socratis: The Rediscovery 
of Ancient Induction in Early Modern England, 
Stanford University 2006.
61
F. Bacon, De Augmentis Scientiarum Vol IV, 
p.  363.  Cf.  F.  Bacon,  The Advancement of 
Learning, p. 86.
62
Cf. F. Bacon, De Augmentis Scientiarum Vol 
IV, p. 363. Physical causes, which are mate-
rial and efficient, are a part of physics. Formal 
causes  are  a  part  of  metaphysics  in  the  Ba-
conian classifıcation of natural philosophy; 
however, because they are one of the objects 
of natural  (or physical)  inquiries,  I  also  call 




Cf.  Joseph  de  Maistre,  Examination of the 
Philosophy of Bacon: Wherein Different Ques­
tions of Rational Philosophy Are Treated, 
translated  by  Richard  A.  Lebrun,  McGill-
Queen’s  University  Press,  Buffalo  1998,  p. 
248.
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F. Bacon, De Augmentis Scientiarum Vol IV, 
p. 364. For mixing final causes with physical 
inquiries,  cf. F. Bacon, The Advancement of 
Learning, pp. 86–87.
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Democritus  assigns  accidentality  to  the  movements  of  atoms  during  their 











philosophy  disappears.  When  final  causes  are  ignored,  Baconian  physical 
causes and  the necessity of Democritus become equal because Democritus 







to  religion. When  we  try  to  decide  whether  Bacon’s  Great Instauration  is 
secular or not, we should compare him with those who thought that natural 
knowledge  should be used  to understand  the Scriptures  and  that  too much 
natural knowledge causes atheism. However,  those who  think  that Bacon’s 
Great Instauration is not secular take the idea that secularism cannot include 






















































Myth of the Framework: In Defence of Sci-
ence and Rationality,  Routledge,  New York 
1997,  pp.  82–111,  pp.  82–83.  It  seems  that 
Popper interprets Bacon’s natural philosophy 
as irreligious. As I mentioned above, Bacon’s 
natural  philosophy  is  equal  to  Democritus’, 









Another  reason  for  Bacon’s  preference  for 
Democritus  was  about  his  theory  of  matter. 
Bacon had a  conception of matter  as  an  ac-
tive  entity.  Bacon  states:  “…  almost  all  the 
ancients,  Empedocles,  Anaxagoras,  Anaxi-
menes,  Heraclitus and  Democritus,  though 
differing in other respects about primary mat-
ter,  were  as  one  in  maintaining  that  matter 
was active, had  some  form and  imparted  its 
form, and had the principle of motion within 
itself.”  –  Francis  Bacon,  On Principles and 
Origins According to the Fables of Cupid and 
Coelum,  in: Graham Rees  (ed.), The Oxford 




and  experimental  philosophies  and  active 
matter theory. Bacon believed that, as is seen 





mocritus’  philosophy  as  the  closest  philoso-
phy which turned our attention to nature itself 















liberation  of  natural  philosophy  from  theology  with  these  words  from  the 
Bible:
“The glorie of God is to conceale a thing, But the glorie of the King is to find it out.”74
Ünsal Çimen
Francis Bacon i veza između teologije i prirodne filozofije
Sažetak
U europskoj povijesti, Reformacija je bila pokušaj uklanjanja crkvenog autoriteta iz političkog 
(ili sekularnog) autoriteta i kulture – postupak koji nazivamo sekularizacija. Tijekom osamnaes­
tog i napose devetnaestog stoljeća, sekularizacija je zadobila drugačije značenje koje, kratko 
rečeno, evoluira iz religioznosti u ireligioznost. Umjesto da se odnosi na postajanje slobodnim 
od crkvenog tutorstva, počelo se odnositi na potpunu izolaciju društva od religije. Za one koji 
su sekularizaciju vidjeli kao ateizam, istovremeno nositi sekularizacijske ideje i imati religijsku 
osnovu bilo je proturječno. Primjerice, Francis Bacon je interpretiran kao nesekularan zato 
što je koristio Bibliju kao izvor za opravdanje svojih ideja vezanih za oslobođenje znanosti od 
teologije. Suprotno tome, u ovom radu argumentiram da je Baconova prirodna filozofija seku-
larna. Da bih to dokazao, izuzev referiranja na biblijske izvore u njegovim radovima također ću 
istražiti kako je Bacon oslobodio prirodno (ili sekularno) znanje od religijskog utjecaja time što 
je uklonio konačne uzroke iz prirodofilozofskog ispitivanja.
Ključne riječi
Francis Bacon, sekularizacija, prirodna filozofija, konačni uzroci, teologija
Ünsal Çimen
Francis Bacon und das Verhältnis zwischen 
Theologie und Naturphilosophie
Zusammenfassung
Die Reformation in der europäischen Geschichte war ein Versuch, die kirchliche Autorität von 
der politischen (oder säkularen) Autorität und Kultur zu entfernen – ein Prozess, der Säkula-
risierung genannt wird. Während des achtzehnten und insbesondere des neunzehnten Jahrhun-
derts erlangte die Säkularisierung jedoch eine andere Bedeutung, die sich, kurz gesagt, von 
Religiosität zu Irreligiösität entwickelt. Anstatt sich auf die Befreiung von religiöser Bevormun-
dung zu beziehen, begann sie sich auf die völlige Isolation der Gesellschaften von der Religion 
zu konzentrieren. Für diejenigen, die Säkularisierung als Atheismus betrachteten, war es wider-
sprüchlich, Ideen zu haben, die zugleich die Säkularisierung unterstützten und eine religiöse 
Grundlage hatten. Beispielshalber wurde Francis Bacon als nicht­säkular interpretiert, und 
zwar aufgrund seiner Verwendung der Bibel als Quelle, um seine Vorstellungen bezüglich der 
Befreiung der Wissenschaft von der Theologie zu rechtfertigen. Im Gegensatz dazu argumentiere 
ich in diesem Artikel, dass Bacons Naturphilosophie säkular ist. Um dies zu bekräftigen, werde 
ich abgesehen von der Adressierung der in seinen Werken vorgestellten biblischen Referenzen 
auch erforschen, wie Bacon natürliches (oder säkulares) Wissen von den religiösen Einflüssen 








Francis Bacon et la relation entre théologie et philosophie naturelle
Résume
Au fil de l’histoire européenne, la Réforme était une tentative d’éliminer l’autorité ecclésiasti-
que de l’autorité et de la culture politique (ou laïque) – un processus appelé sécularisation. Au 
cours du XVIIIe siècle et surtout du XIXe siècle, la sécularisation acquit un sens différent, qui, 
brièvement dit, passe de la religion à l’irréligiosité. Au lieu de se référer à la libération de la 
tutelle religieuse, elle a commencé à se référer à une isolation absolue des sociétés de la reli-
gion. Pour ceux qui considéraient la sécularisation comme athéisme, avoir des idées favorables 
à la sécularisation et avoir une base religieuse était contradictoire. A titre d’exemple, Francis 
Bacon a été considéré comme non laïque en raison de son recours à la Bible comme référence 
pour justifier ses idées concernant la libération de la science de la théologie. Au contraire, dans 
cet article, je soutiens que la philosophie de la nature de Bacon est laïque. Afin de le démontrer, 
outre une étude des références bibliques présentées dans ses travaux, j’explorerai également 
comment Bacon a libéré le savoir naturel (ou laïc) d’influences religieuses en supprimant les 




F.  Bacon,  The Advancement of Learning,  p. 
36.  In  the  New International Version of the 
Bible, it is written as: “It is the glory of God 
to conceal a matter; to search out a matter is 
the glory of kings.” (Proverbs 25:2).
